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III.— THE SAMKHYA TEACHINGS IN THE MAITRI 
UPANISAD. 

A study of the text of the Maitri Upanisad, belonging to a 
school of the Yajur-Veda, shows a large number of passages, 
in which may be seen distinct traces of Samkhya influence. 1 
The work seems to be a reflex of this system of philosophy. 
Garbe in his Samkhya Philosophic, p. 22, gives the following 
partial list of passages in the Maitri, where Samkhya teach- 
ings occur : II. 5 ; III. 2-5 ; IV. 3 ; V. 2 ; VI. 5, 10, 19, 28, 
30, 34; VII. 1. Deussen's Allgemeine Geschichte der Philo- 
sophic, 2 contains six quotations, the phraseology of which 
corresponds or is identical with that of the Samkhya Karikas 
of Tgvara-Krsna. The prapathakas where these are to be 
found, follow: II. 7; III. 2; III. 3; V. 1; VI. 10; VI. 19. 

The philosophical conceptions, as set forth in the Upanisad 
however differ in many respects radically from the doctrines 
of the systematic Samkhya treatises. Not only are they at 
variance with the views of the later Samkhya-Sutras and the 
commentaries but in several cases they are at least divergent 
from, if not opposed to, the teachings of the earlier masters, 
Igvara-Krsna and Gaudapada. This fact however does not 
by any means warrant the assertion that the author of the 
Maitri Upanisad was an opponent of the Samkhya doctrines, 
although tendencies toward the strict monism of the Vedania 
and the theism of the Yoga are scattered throughout the work. 
The Samkhya teachers themselves within the school held 
widely divergent theories, though the general scheme of their 
systems was the same. It would be difficult to reconcile the 
viewpoints of Vijnana-Bhiksu in the Samkhya-Pravacana- 
Bhasya, and Vacaspati Migra in the Tattva-Kaumudi. Even 
the Sutras and Karikas differ in quite a few essentials, and 

1 Weber, History of Sanskrit Literature, English Translations, p. 97, 
already noted these traces. 

2 Ier Band, 3te Abtheilung. p. 410; also to be found in Deussen, 
Sechzig Upanifads des Veda, pp. 322. 323, 324, 329, 337 and 344- 
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that this diversity of opinion dates even further back to the 
fathers and founders of the school is evidenced by the last 
four Samkhya Sutras (VI. 67-70). In the first of these, the 
author states his own opinion as to the cause of bondage, then 
follow the differing views of Paiicagikha and Sanandana. 

Deussen ] considers that the philosophical portions of the 
epic literature and the later Upanisads, amongst which he 
would class the Maitrl Upanisad, form a sort of transition 
period. The philosophical conceptions of the Hindus had 
their origin in the late hymns of the Vedas, gradually de- 
veloped, in the Brahmanas and Upanisads, into a reverence 
and worship of the brahman or All-soul and finally culmi- 
nated in the monistic views of the Vedanta and the theory of 
maya or illusion. Then came a sharp change. No longer 
was maya looked upon as an unreality, created by an omnip- 
otent brahman but on the contrary, it came to be regarded 
as a separate and distinct element. Opposed to the Vedantist 
the new schools set forth the doctrine of two coexistent prin- 
ciples, real and eternal, each having its role in the creation 
of the universe, prakrti and purusa. That diverse opinions 
and varying conjectures should arise in regard to the nature 
of these two was inevitable, and it was from the mass of 
hypotheses that the Samkhya masters evolved their systematic 
scheme. To this constructive period then Deussen would 
assign the Maitrl Upanisad. The relation of the Maitrl 
Upanisad to the apparently still undeveloped notions in the 
Mahabharata has been treated in detail by Prof. Hopkins in 
his Great Epic of India. 2 Both in content and in phraseology 
there is a remarkable resemblance and it is barely possible 
that one has unconsciously or consciously borrowed from and 
imitated the other. It would be extremely difficult to prove 
which of these two works may be the older, owing to the haze 
of uncertainty in which Sanskrit dates are shrouded. Weber 3 
has already pointed out that the Maitrl is of undoubtedly late 
origin, inasmuch as it contains references to and citations 
from works, whose age in general is known. In addition, it 

1 Allgemeine Geschichte der Philosophie, I. 3, pp. 15-18. 

2 Hopkins, Great Epic of India, pp. 33-46. 

3 Weber. History of Indian Literature, English translation, pp. 96 ft. 

3 
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is full of many terms not found in earlier writings and the 
significations of which belong to the late classical period. 

It is an undisputed fact that the Samkhya philosophy in its 
systematic form flourished in India long before the time 
when Iqvara Krsna drafted his seventy-two memorial verses — 
the Karikas, — and there is every reason to suppose that this 
was not the first comprehensive outline of the system. With 
the exception of the Samkhya the basic tenets of every school 
are laid down in a series of aphorisms or sutras. The Sam- 
khya Sutras, on the other hand, are of comparatively recent 
date, and this fact alone might indicate that an earlier sutra 
once existed. Besides we have a mention in the Karikas x of 
another work, the Sastitantra, a quotation from which occurs in 
Gaudapada's Commentary to Karika ij and of the fragments 
of a treatise by Pancaqikha, collected by Prof. Garbe. 2 In my 
recent article " I Metri delle Samkhya-Karikas " 3 I have 
already stated my opinion that the work of Igvara Krsna had 
as its basis an earlier prose original, which latter was forced 
into the straight- jacket of the Arya metre, in conformity with 
the prevailing fashion of the time and I am still further 
inclined to this view by certain similarities between the texts 
of the Samkhya Karikas and the Sutras* If then Samkhya 
treatises existed at a date prior to that of Igvara Krsna, it 
would not be a far cry to assume that the authors of the 
Maitrl Upanisad were familiar with and made use of such 
material and thus were acquainted not only with the Samkhya 
doctrines in a crude initial stage but also in the fullness of 
their development. That it was not the Samkhya as it has 
come down to us at present counts for little. It was the 
Samkhya of one of perhaps several branches of doctrinaires. 

The Maitri Upanisad is made up of seven prapathakas. 
The first is simply an introductory preface to the work and 
contains no allusion to the teachings of any particular school. 

1 Karika 72. 

2 Panca$ika und seine Fragmente. Festgruss an Rudolf von Roth, 
1893, PP. 75-8o. 

3 Published in Studi Italiani di Filologia Indo-Iranica, viii. 3, ed. 
K. L. Pulle, Tip. Carnasecchi, Firenze, 1912. 

4 Cf. The Samkhya Term, Linga. Amer. Journal of Philology, XXXI, 
4. P- 456. 
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The seventh is a final retrospect of the whole, and with the 
exception of an unimportant reference in the opening sutra, 
there is nothing to engage our attention. 

The first occurrence of Samkhya teaching is at II. 3. The 
sutra reads as follows : 

" bhagavati, gakatam iva 'cetanam idam gariram; kasyai 'sa 
khalv Idrgo mahima 'tmdriya-bhutasya, yenai 'tad-vidham etac 
cetanavat pratisthapitam pracodayitd va asya". 

" O Illustrious One ! This body is unintelligent like a cart. 
Of what supersensuous being is there forsooth such power 
that one f i. e. the body] such as this is made as if intelligent, 
or (that there is) an inciter of it"? 

The next sutra ( II. 4) is the answer to the question. 

" yo ha khalu vavoparisthah gruyate, gunesv ivo 'rdhva-re- 
tasah, sa va esa guddhah, putah, gunyah, ganto, 'prano, niratma, 
'nanto, 'ksayah, sthirah, gagvato, 'jah, svatantrah, sve mahimni 
tisthaty; ajene 'dam gariram cetanavat pratisthapitam pracod- 
ayitd. vai 'so py asye 'H ". 

" ' That one, verily, which stands above the gunas, just as the 
ascetics [the chaste] are (above) the qualities", [this is 
evidently a play on the purely Samkhya term, gund\, "that 
one indeed, clean, purified, indifferent, tranquil, breathless " 
[aprana~], " soulless " , [niratman~\," endless " , [ananta~\, " inde- 
structible, firm, eternal, unborn, self-dependent " [sv at antral 
"stands in its own power; by the un-born (one), this body is 
made as if intelligent or there is an inciter of it' thus (it is 
declared) " . 

The explanation is clearly a reference to the twenty-fifth 
tattva or principle of the Samkhya philosophy, the purusa or 
soul. The attributes of this tattva are summed up in Kdrikas 
10, 11, 17, and 19 and Sutras I. 66, 140-144, 161-163; III. 5. 
A comparison of these with the characteristics set forth above, 
will show that while the terminology in every case except one, 
is different, the underlying ideas are identical. 

The soul [purusa] is ever clean [guddha~], purified [puta~\ 
and indifferent [gunya~]. It could not be aught else, for even 
during the period of its connection with bodily forms, it is 
constantly in a state of isolation [kaivalya~] (Karika 19; cf. 
Sutra I. 162] and neutrality \madhyasthya~] {Karika 19; cf. 
Siitra I. 163. " audaslnyam ce'ti"~\. Besides it is a witness 
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[sdksin~\ (Karika 19; Sutra I. 161) and an observer [drastf\ 
(Karika 19; Sutra II. 29) but a non-agent [akartf] {Karika 
19; Sutra VI. 54). Agency belongs to that principle, which 
contains the three gunas (Karika 20; Sutra I. 164), of which 
the soul is devoid (Karika 11). Soul is breathless (aprana). 
Neither the Karikas, the Sutras nor the commentaries contain 
any term corresponding to this, but, as will be shown later on, 
the five breaths [prams'] (Karika 29) play a minor role in the 
later Samkhya philosophy, while they are as of great impor- 
tance in the earlier school, as in the Vedanta system. The next 
attribute of the soul, soullessness \niratman\, seems at first 
glance a paradoxical statement. There may be two explana- 
tions of the term. It may be a reference to the atheistical 
tenet of the school — the denial of an All- Soul or Supreme 
atman. What is more probably meant, is the subjectivity of 
the soul. The evolvents of prakrti are objective (Karika 11.), 
as well as prakrti itself. In the Maitn Upanisad (III. 2), the 
liiiga, 1 or mergent, forming with the tanmatras the transmi- 
grating body, is called bhutatman, which the St. Petersburg 
Lexicon renders "die individuelle Seele". This so-called 
soul, being a product of prakrti (Karika 22) is objective 
[visaya] (Karika 11), as regards purusa, but the latter is 
purely subjective [avisaya] (Gaudapada's Commentary to 
Karika 11), having no atman of which it could be the object. 
The terms ananta, aksaya and qaqvata are covered by the word 
nitya, eternal (Karika 10, 11), although it is possible that 
ananta refers rather to vyapin, all-pervading Karika 10, n), 2 
aja and ahetumat, having no cause (Karika 10, 11) are inter- 
changeable words and sva-tantra, self-dependent is the precise 
term used by Gaudapada (Karika 11). 
Karika 20 reads : 

" tasmat, tat-samyogad | acetanam cetanavad iva litigant | 
guna-kartrtve ca tat ha \ karte 'va bhavaty udaslnah || " 
"Therefore, from implication with this one" (purusa) "the 
unintelligent mergent one " [litiga] " is as if possessing intelli- 
gence" (intelligent), "and likewise since the gunas are the 
agents, the inert one becomes as (it were) an agent". 

1 See Samkhya Term, linga, Amer. Journal of Philology XXXI. 4, p. 456. 
* This view however would conflict with Maitrt Up. II. 5. and the 
earlier doctrine of Panca(ikha, see page 38. 
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This is identical in conception with the phrase, " by the un- 
born (one) this body is made as if intelligent or there is an 
inciter to it". It may be but a chance similarity, but it is 
worthy of note that both texts use a similar term (Kar. ceta- 
navat ; M U. cetanavat). Moreover the illustration of the cart 
occurs in Sutras III. 58 and VI. 40. 

The thought contained in II. 4, is continued in the succeeding 
sutra : 

" sa va esa suksmo, ' grdhyo, 'drgyah, purusa-samjiio, 'buddhi- 
purvam ihai 'va 'vartate 'ncene 'ti. atha yo ha khalu vavai 
'tasya, so 'ngo 'yam, yag ceta-matrah prati-purusah ksetra- 
jnah, samkalpd-'dhyavasdya-'bhimana-lingah, prajapatir vigvd- 
'khyag; cetanene 'dam garlram cetanavat pratisthapitam pra- 
codayita vai 'so py asye 'ti " . 

" Just that one indeed, subtile, incomprehensible, invisible, 
known as the soul " [purusa] " comes hither with its portion, 
not preceded by enlightenment " [buddhi]. Now verily that 
portion of it is that, which is mere mind-stuff in regard 
to each soul" [purusa~\, "the field-knower, (consisting of) 
arranging" (or manas, the mind), "certain ascertainment" 
(or buddhi, the intellect), "self-reference" (or ahamkara, the 
self-consciousness) "(and) the mergent one" (linga)," Praj- 
apati, called Vigva. 'By the intelligent (one) this body is 
made as if intelligent or there is an inciter of it' thus (it is 
declared) ". 

The purusa accompanied by the subtle body, [suksma-carlra~\ 
made up of the three inner and the ten outer organs, and 
covered by the five rudimentary elements [tanmdtras], enters 
into successive rounds of re-birth (Karikas 40, 55). 1 This 
subtile body therefore is the ahga, or portion accompanying 
purusa from one gross body to the other (cf. Sutras III. n). 
It is the mind-stuff Iceta] rather a Yoga than a pure Samkhya 
term ; it is Prajapati, lord of all creatures, for all products are 
derived from ahamkara or self-consciousness, (Karika 24; 
Siitra I. 73 ; II. 20) ; it is Vigva, the All. 

There seems to be in this paragraph an allusion to the earlier 
Samkhya doctrine that purusa is of atomic size. Jgvara- 
Krsna and later masters of the schools in general regard it as 
vyapin, all-pervading, (Karika 10, 11), but the passage from 

1 Samkhya Term, liriga, p. 451-2. 
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Paficagikha found in the Yoga-bhasya II. 36 shows that their 
predecessors held a different view. It runs : 

" tarn anu-mdtram atmanam anuvidyd 'stnl 'ty evath tavat 
samprajanlta iti ". 

"(Having considered) thus: 'I have found the atman", 
(the soul) " (to be) a mere atom ' , at least one recognizes (the 
truth) ". 

In the sutra from the Upanisad, we have purusa described 
as suksma, subtle, fine. I am aware that the Karikas make 
prakrti both vyapin, all-pervading, (Karika 10) and yet imper- 
ceptible because of her subtlety [sauksmya], (Karika 8), but 
Gaudapada's gloss to the term sauksmya, in Karika 7 reads as 
follows : 

" ' sauksmydd ' , yatha dhumo-'smajala-riihara-paramanavo 
gagana-gata no 'palabhyante " . 

"Because of (its) subtlety; just as small atoms : of smoke, 
vapor or hoar-frost, existing in the atmosphere, are not per- 
ceived ". 

Whatever the later signification of the word suksma, it is 
clear that to the mind of Gaudapada it conveyed the idea of 
something infinitesimally small. Is it not possible that even 
the later doctors of the Samkhya school held the opinion that, 
just as an innumerable number of very fine or atomic particles 
of smoke, vapor and the like could everywhere permeate the 
atmosphere, unseen, so also, an infinite number of purusas — 
for such there were (Karika 18) — could pervade all space 
and thus purusa would be both atomic and vyapin ? On the 
other hand, prakrti, one and all-pervading, though not com- 
posed of parts (Karika 10), would be conceived as capable of 
theoretical division into an infinity of atoms. This is but a 
suggestion in passing. 

One more paragraph in the second prapathaka merits our 
attention, (II. 7). It begins: 

" buddhl-'ndriyani yarn 'many etany asya raqmayah; karme- 
'ndriyany asya haya; rathah garlram; mano niyanta; prakrti- 
mayo 'sya pratodo; 'nena khalv tritah paribhramatt 'dam 
garlram, cakram iva mrt-pacene ; 'dam garlram cetanavat 
pratisthapitam procodayita vai 'so py asye 'ti". 

" What are the sense-organs ", [buddhl-'ndriya] " these are 
its " [purusa's] " reins ; the organs of actions " [karme-'ndriya~\ 
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" are its steeds ; the chariot is the body ; the mind " [manas] 
" is the charioteer ; formed of prakrii is its goad ; verily urged 
by it, this body whirls about, as a wheel (set in motion) by 
the potter; 'this body (thus) is made as if intelligent or there 
is an inciter of it' thus (it is declared)". 

The illustration of the chariot is found in the Mahabharata, 
the Katha-U panisad and the Dhammapada. 1 The last-named 
is significant, considering the relation of Buddhism to the 
Samkhya school and it may be that the example is one other 
to be added to the many already found in Samkhya treatises. 
The wheel of the potter occurs in Karika 67 and Sutra III. 82 
and it is possible that all three are derived from a common 
source. 

The sutra continues : " sa va esa atme 'ho, 'canti kavayah, 
sita-'sitaih karma-phalair anabhibhuta iva pratigarlresu carati; 
avyaktatvat, sauksmyad, adrgyatvad, agrahyatvan, nirmama- 
tvac ca, 'navastho 'sati karta 'kartai 'va 'vast hah; sa va esa 
cuddhah, sthiro, 'calag ca, 'lepyo, 'vyagro, nisprhah, preksa- 
kavad avasthitah svasthag ca, rtabhug, gunamayena patena 
'tmanam antardhaya 'vasthita ity avasthita iti ". 

"'Verily just this soul" [atman]," the wise men declare, as 
(one) not dominated by the white and black" (i. e. good and 
bad) "fruits of action" [karma'], "wanders into various 
bodies ; because of its non-manifestation " [avyaktatva !] , 
"subtlety" [sauksmya], "invisibility and disinterestedness" 
(cf. Karika 19), "having no place, an agent in the unreal; 
as an non-agent is its place; verily just this (one) is clean, 
firm, and unmoving, stainless, undisturbed, free from desire, 
placed like a spectator and self-contained, enjoying according to 
a fixed law" [rtabhuk~\, "having set the soul" \atman\, in a 
veil, composed of the gunas, it is placed, it is placed' thus 
(it is declared)". 

In the words " pratigarlresu carati ", there is allusion to the 
multiplicity of purusas {Karika 18; Sutras I. 149, VI. 45) 
and to the transmigration into various creations (Karikas 53, 
54; Sutras III. 46-50). Interesting is the use of avyaktatva 
as a condition of purusa. In the later Samkhya books, this 
term is applied only to prakrti, avyakta having become 

1 Hopkins, Great Epic of India, p. 35. 



40 AMERICAN JOURNAL OF PHILOLOGY. 

specialized as a synonym of the originant. This quotation 
seems to show that the word had not yet been crystallized into 
its more technical use, but implied non-manifestation of any 
sort. The phrase " anavastho 'sati, karta 'kartai 'va 'vasthah " 
and the adjectives belonging to purusa may be referred to 
Karikas 19 and 20 and dismissed without further notice. 
Most important is "preksakavad avast hitah svasthag ca". 
The last two padas of Karika 65 read : 

"prakrtim pagyati purusah \ preksakavad avast hit ah su- 
sthah\\ ". 

" The soul sees prakrti, placed like a spectator, content ". 

Noteworthy is Gaudapdda's gloss : 

" purusah prakrtim pagyati, preksakavat — preksakena tulyam 
— avasthitah, svastho, yatha ranga-preksako 'vasthito nartakim 
pagyati, svasthah-sva-sthana-st hitah. svasmins tisthati svasthah 
sva-sthana-sthitah ". 

" The soul sees prakrti, placed like a spectator — similar to 
a spectator — self-contained, just as a spectator placed in the 
theatre sees a dancer, self-contained — standing in his own 
place. Self-contained means contained in one's own self — 
standing in one's own place ". 

Gaudapada's comment evidently refers to a reading " sva- 
sthah" instead of " susthah", and this corresponds exactly to 
that of the Maitrl, if we omit the final " ca" . Does this not 
point to a common origin in a prose original of the Karikas ? * 

The final sentence of the sutra may be referred to Karika 
20 and to the simile in Sutra 4. 26, ' guna-yogad baddhah 
gukavat", — "{purusa is) bound, like the parrot, by implica- 
tion with the gunas ". 

The entire third prapathaka of the Maitrl Upanisad is filled 
with Samkhya doctrine. The first siitra is a question to which 
the second is a reply, and framed in practically the same 
words. The latter opens : 

" asti khalo anyo 'paro, bhiitatmakhyo, yo 'yam sita-'sitaih 
karma-phalair abhibhuyamanah sad-asad-yonim apadyata ity 
avdiicyo 'rdhva va gatir, dvandvair abhibhuyamanah paribhra- 
matl 'ti". 

"'Verily there is another different (soul)', called the 
individual soul " \bhutatman~] " that one which dominated by 

1 1 Metri delle Samkhya Karikas. 
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the white and black" (i. e. good and bad) "fruits of action" 
[karma] , " enters into good and evil" (lit. real and unreal) 
"wombs; thus (it is declared), an upward or downward 
course is brought about" (lit. whirls about, pariy/bhram) 
"dominated by the (various) pairs " (good and evil, etc.). 

This is the first actual mention of the linga, the special 
Samkhya term for that mergent one, which wanders with the 
purusa. It is affected by the dispositions ( bhavair adhivasitam 
lingam, Karika 40), which form pairs, mutually contradictory 
(Karikas 43, 44, 45; Sutras III. 23-24) and cause the as- 
sumption of higher and lower bodily forms, (Karikas 44, 
45> 53> 54> 55> 60) • The word bhutatman itself does not occur 
in any extant Samkhya book, but that it was at one time used 
by the teachers of the school seems evident from those pas- 
sages of the epic and legal literature, where it occurs, everyone 
of which voices Samkhya tenets. It is found in the Maha- 
bharata, the Ramayana, the laws of Manu and those of Yajna- 
valkya. 1 

Next follows an explanation of the linga or bhutatman. 
" panca tanmatra " (masculine, or neuter with omission of 
'ni', Vedic use?) "bhuta-qabdeno 'cyante; 'tha panca maha- 
bhutani bhuta-qabdeno 'cyante; 'tha tesam yat samudayam, 
tac char tram ity uktam; atha yo ha khalu vava qarlra ity 
uktam, sa bhutatme 'ty uktam; atha 'mrto 'sya 'tmd bindur 
iva puskara iti ". 

" The five tan-matras are known by the word ' bhuta ' ; and 
the five maha-bhutas " (or elementary substances) " are known 
by the word ' bhuta ' ; that which is the aggregate of these 
is called the body; and what indeed is said (to be) in the 
body is called the bhutatman" (the individual soul); "and 
its soul" [atman] "is (declared to be) immortal like a drop 
on a lotus ". 

The body is made up of an aggregate of the rudimentary 
elements [tanmatras], the elementary substances [mahabhutas] 
and that which is produced by the parents (Karika 39; Sutras 
III. 2, 7, 15, 17). Within is the linga, the mergent thirteenfold 
instrument 2 and its soul, the purusa is the only immortal 
portion of the make-up. Interesting here is Sutra III. 11. 

'Cf. Hopkins. Great Epic of India, pp. 33-46; Deussen, Geschichte, 
I Band, 3 Abth., pp. 63-65. 
2 See Samkhya Term, linga, p. 453 and cf. Sutra III. 9. 
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" tad-ad hist hand-' 'craye dehe tad-vadat tad-vadah ". • 

"To the (gross) body, which depends upon the receptacle 
of this" [linga], "is applied this" [term, body] "since it is 
applied to that" [subtle body]. 

The sutra goes on : " sa va eso 'bhibhutah prakrtair gunair 
iti; at ho 'bhibhutatvdt sammudhatvam praydtah; sammudha- 
tvad atma-stham prabhum bhagavantam kdrayitdram na 'pacyad ; 
gundughdir uhyamdnah, kalusl-krtag ca 'sthirag, cancalo, lup- 
yamdnah, sasprho, vyagraq ca 'bhimdnitvam prayata ity, aham 
so, mame 'dam ity evam manyamano nibadhnaty atmana at- 
manam, jalenai 'va khacarah; krtasya 'nu phalair abhibhuya- 
manah sad-asad-yonim apadyata ity avanco 'rdhva va gatir, 
dvandvair abhibhuyamanah paribhramati ". 

"Verily just this (one)" \linga'\ "is dominated by the 
gunas, of prakrti", (or possibly, 'natural qualities'). "And 
because of (this) predominance, it gets into a state of con- 
fusion; because of this confusion, it does not see" (obs. 
however imperfect tense), "that the illustrious lord, residing 
in the atman, is the one, who causes action ; drawn by abundant 
qualities" (or perhaps an abundance of the gunas), "and 
become turbid, not firm, vacillating, stained, possessing desires, 
and distracted, it gets into a condition of self-reference" 
[abjiimanit'va'], " thinking, ' I am that ' ", (or so-and-so). " ' that 
is mine ' ; thus it binds the soul " [atman] " to itself, as a bird 
in a net ; being dominated by fruits resulting from that which 
is done, it enters good and evil wombs ; thus the upward or 
downward course is brought about" (lit. whirls about) 
"dominated by the (various) pairs" (good and evil, etc.). 

The ' prakrtd gunah' here mentioned are doubtless the 
' prakrtika bhava ' of Karika 43, glossed as ' prakrtah ' by 
Gaudapada. They are natural dispositions, arising from 
prakrti. Dominated by these the linga becomes confused and 
fails to recognize the fact that another than itself causes its 
action {Karika 56, 63; Sutras II. n; III. 58, 73). Char- 
acterized by the attributes above-given, it refers all to itself, 
it enters into a state of abhimanitva, which must be thrown 
off in order to obtain final emancipation (Karika 64; Sutra 
III. 75). Just as a bird in a net (cf. Sutra IV. 26), it binds 
the soul with itself [nibadhnaty atmana atmanam]. Here the 
phraseology is similar to that of Karika 63, which reads : 
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"rupdih saptabhir eva, \ badhnaty atmanam afmana prakr- 

ft"*; I 

sai 'va ca purusa- rtham prati \ vimocayaty ekarupena\\ " 

" Just in seven ways, prakrti binds the soul to herself ; and 
she liberates herself in one way for the purpose of purusa ". 

Sutra III. 75 is similar. In passing, it may be noted that 
the rule of the arya metre is here broken in the first pada. 
The addition of a single short syllable such as 'ni' of 'ni- 
badhnati ', would give the required number of morae, but the 
caesura would in that case be misplaced. This I have however 
already discussed elsewhere. 1 

The following sutra discusses the multiplicity of creations. 
"atha 'nyatra 'py uktam, yah karta, so 'yam vai bhutatma, 
karandih; karayita antahpurusah ; atha, y atha' gnina'yaspindo 
'nyo va 'bhibhutah, kartrbhir hanyamano, nanatvam upaity, 
evam vava khalv asau bhutatma 'ntarpurusena 'bhibhuto, 
gunair hanyamano, nanatvam upaiti. caturjalam caturdaqa- 
vidham, catur-agltidha parinatam bhuta-ganam, etad vai nana- 
tvasyarupam; tani ha va etani gunani purusene 'ritani cakram 
iva mrt-pacene 'ti. atha, yatha 'yaspinde hanyamane na 'gnir 
abhibhuyaty, evam na 'bhibhuyaty asau puruso, 'bhibhuyaty 
ayam bhutatmo ' pasamglistatvad iti . 

" Now it is said elsewhere, the individual soul " \bhutatman\ 
" is indeed the one, who together with the instruments, is the 
agent; the inner soul" [antah-purusa~] "is (the one, who) 
causes to act; and, just as a piece of iron or something else, 
dominated by fire, being struck by agents, attains to multi- 
plicity, so verily indeed (does) this individual soul, dominated 
by the inner soul, being struck by the gunas, attain to multi- 
plicity. The aggregate of beings, (consists of) the fourfold 
net, is fourteenfold, (and is) transformed into eighty-four 
(varieties) ; that indeed is the (manifest) form of multi- 
plicity; 'these gunas forsooth are urged on by the soul" 
[purusa], "just as a wheel by a potter' thus (it is declared). 
And just as fire (no longer) dominates a piece of iron (while) 
being beaten, so this soul " [purusa] "(no longer) dominates, 
(but, it is declared) that this individual soul" [bhutaiman] 
" after contact dominates ". 

1 1 Metri delle Samkhya Karikas. 
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Since there is a several distribution of birth, death and 
instruments and since the three gunas produce different 
effects (Karikas 13, 18; Sutras I. 128; 149), there is a multi- 
plicity of both the inner souls [purusa] and the individual 
souls \bhutatman~]. The result is the large variety of beings, 
or ' bhuta-gana ', the word corresponding to the ' bhuta-grama ' 
of Gaudapada ( Commentary to Karika 1 ) . This same gloss 
of Gaudapada enumerates four kinds of beings, according to 
their manner of birth, from womb, egg, heat or seed. The 
list corresponds to the fourfold net [catur-jala] of the Upa- 
nisad (see also Sutra V. 111). The fourteen [caturdaga- 
vidham] are the fourteenfold creation mentioned in Karika 
53. Whether eighty-four has any specialized signification or 
simply represents a large quantity is questionable. It may 
refer to sub-divisions, such as those hinted at by Gaudapada 
(to Karika 1). 

During the time, when the individual soul [bhutatman] is 
affected by the gunas, that is, while bodily form exists, 
purusa being indifferent and neutral does not dominate, but 
the bhutatman dominates itself. 

The fourth siltra of the prapathaka describes the formation 
of the human body similarly to its treatment by Gaudapada 
to Karika 39 (cf. Siltra III. 7). It is of little importance, so 
far as Sdmkhya teaching goes, for the description is that 
found in the general run of Hindu works. The fifth and last 
siltra contains a list of the effects produced by the two gunas, 
tamas and rajas. Its tenor is similar to that of Karikas 12 
and 13 (Sutras I. 127, 128). It concludes with the words: 

" etaih paripurna, etair abhibhuta ity ayam bhiitatma tasman 
nanarupany apnott 'ty apnotl 'ti". 

" Filled with these, dominated by these, thus this bhutatman 
therefore assumes many forms, assumes (many forms) ". 

The same idea is to be found in Karikas 40, 53 and 54 
(Sutras III. 47-50). 

Maitrl Upanisad IV. 2 contains two illustrations which are 
interesting. 

" sad-asad-phala-mayaih paqaih pangur iva baddham ". 

" Bound with nets formed from good and evil fruits " (lit. 
real and unreal) "like the lame man". 

" nata iva ksana-vesam ". 
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" A momentary appearance as in the case of a dancer ". 

The former may be compared with the union of the blind 
man and the lame man in Karika 21 ; the latter is certainly 
the example given in Karika 59 {Sutra III. 69). 

The remainder of the fourth prapathaka seems to contain 
no special Samkhya teaching and indeed its general trend is 
towards the doctrine of Veda-study and asceticism. The third 
sutra however reminds one of the gloka verse, cited by 
Gaudapada to Karikas 1, 2 and 22. The passage reads : 

" ayat'n vava khalv asya pratividhir bhutatmano, yad veda- 
vidya-'dhigamah, sva-dharmasya 'nucaranam, svd-'gramesu eva 
'nukramanam ". 

"Verily this is the remedy of the bhutatman" (i. e. a cause 
of liberation), "study of Veda-knowledge, performance of 
one's own (prescribed) right conduct (and) dwelling in 
one's own stages of life ". 

It may be mentioned in passing that adhyayana or study is 
one of the siddhis or perfections (Karika 51) and that dharma 
is given as a means of uplift in future rounds of re-birth 
(Karika 44). 

In Maitrl Upanisad V 2, we are treated to a discourse on 
the creation of the universe from prakrti. 

" tamo va idam agra asld ekam; tat pare syat; tat parene 
'ritam visamatvam prayaty; etad-rupam vai rajas; tad rajah 
khalv iritam visamatvam prayaty; etad vai sattvasya rupam; 
tat sattvam eve 'ritam rasah samprasravat ; so 'ngo 'yam yag 
ceta-matrah prati-purusah, ksetra-jnah samkalpa- dhyavasaya- 
'bhimana-lingah " . 

" Darkness alone " [tamas~\ " verily all this " (universe) " was 
in the beginning ; that would be (so) in the highest ; urged by the 
highest, it attained to instability; the (manifest) form of this 
(was) indeed rajas" (foulness) ; "this rajas, urged forsooth 
attained to instability; this indeed is the (manifest) form of 
sattva" (brightness); "this sattva, urged, flowed forth as a 
sap ; that part, which is mere mind-stuff for each purusa, that 
is the field-knower, (consisting of) arranging, certain ascer- 
tainment, self-reference (and) the mergent " . 

This is plainly not the later Samkhya conception, but it is 
similar in a manner to the cosmology of Manu (Book I). 
The originant or prakrti is the equilibrium of the three gunas 
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(Gaudapada to Karika 16; Sutra I. 61) ; thus tamas alone 
does not predominate, in the systematic scheme, and it is 
extremely unlikely that the earlier doctors held other views. 
Still the use of " visamatva" , instability or a disturbance of 
the equilibrium of any one of the gunas, points to a recogni- 
tion of the idea of prakrti's " samydvasthd" (equilibrium). 

In prapathaka VI. 5, the three inner organs, buddhi, the 
intellect, manas, the mind and ahamkdra, the self-consciousness, 
named in this order, are said to be the intelligent aspect of the 
mystic syllable om. In this prapathaka is the first direct 
mention of the Samkhya school as opposed to the Vedanta 
(VI. 7). 

" atha yatra dvaitl-bhutam vijhdnam, tatra hi grnoti, pagyati, 
jighrdti, rasayati cdi 'va spargayati, sarvam atma janite 'ti, 
yatra 'dvaitl-bhutam vijhdnam karya-karana-karma-nirmuktam 
nirvacanam anaupanyam nirupdkhyam kirn fad avacyam ! " 

"Now where (there is) discriminative knowledge" (vij- 
hdna) "of the two (principles) " [prakrti and purusa'], "there 
indeed one hears, sees, smells, and tastes, also touches ; the 
soul" [atmon] "knows all (things) ; where discriminative 
knowledge is non-dualistic " [advaiti-bhilta] " devoid of effects, 
causes, and actions, non-predicable, non-comparable, non- 
speakable, what Unspeakable (nonsense) is this!" 

The Vedanta with its strict monistic tenets, made all creation 
an unreality, an illusion [may a]. In consequence, since the 
material universe was unreal, or non-existent, it would no 
longer be an object of sense, could not be spoken of, nor 
predicated, nor could comparison be made of it. This the 
Upanisad characterizes as arrant nonsense, approving the 
Samkhya doctrine of two principles. 

Maitri Upanisad VI. 10 is filled with Samkhya teachings. 

" atha 'param veditavyam, uttaro vikaro 'sya 'tmayajnasya, 
yatha 'nnam annadag ce 'ty asyo 'pakhyanam. purusag ceta, 
pradhanantah-sthah; sa eva bhokta prakrtam annum bhunkta 
iti. tasya 'yam, bhutatma hy annam; asya karta pradhanam. 
tasmat trigunam bhojyam; bhokta puruso 'ntah-sthah. atra 
drstam nama pratyayam, yasmad blja-sambhava hi pagavas, 
tasmad bljam bhojyam; anenai va pradhanasya bhojyatvam 
vyakhydtam. tasmad bhokta puruso; bhojyd prakrtis; tat- 
stho bhunkta iti " . 
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" Now another is shown, another evolution of this sacrifice 
to the soul" [atmari]. "Its explanation is as (that of ) food 
and eater, purusa, standing with pradhana " [prakrti] " is the 
intelligence" (mind-stuff); "just it enjoys (as an) enjoyer 
the food composed of prakrti. It " [purusa'] " (is the enjoyer) 
of that" [prakrtam annam], "for the bhutdtman is food, 
pradhana is the creator of this (food). Therefore that which 
consists of the three gunas is to be enjoyed; the enjoyer is 
purusa standing within. As to this there is (to be) seen 
experience, for, since cattle are produced from seed, therefore 
seed is to be enjoyed; by this is declared pradhana' s state of 
being enjoyed. Therefore purusa is the enjoyer, prakrti is 
to be enjoyed ; (the one) standing in that enjoys " . 

This is simply a wearying explanation of the dualistic 
theory, that purusa is the enjoyer and prakrti together with 
its evolvents is the food to be enjoyed (Karika 16, Gauda- 
pada; Sutras I. 143; III. 5). The paragraph continues: 

" prdkrtim annam, triguna-bheda-parinamatvan, mahad-ad- 
yam vigesd-'ntam lingam" 1 (cf. Karika 40). anenai 'va 
caturdaga-vidhasya margasya vydkhya krta iti ". 

"The mergent (Jvnga) beginning with mahad, having the 
specific (particles)" [yigesa, cf. Karikas 38, 41] "as (its) 
boundary (?) is food formed of prakrti, owing to a trans- 
formation of parts containing the three gunas. By this is 
made an explanation of the f ourteenf old path ". 

The first section of this sutra refers apparently to the 
thought contained in Karika 25 {Sutra II. 18). When sattva 
predominates in the ahamkara, merely the eleven organs result 
as its products, when tamas prevails, the tanmatras are created, 
when rajas holds sway, both groups are formed. It should 
also be noted that the variety of organs and the division of 
external objects of sense is due to a difference in the trans- 
formation of the gunas [gunaparinama-vigesa~] (Karika 27; 
Sutra II. 27). The latter half of the sutra treats of the 
fourteen kinds of creation (Karika 53; Sutra III. 46). 

Then follows : " sukha-duhkha-moha-samjnam hy anna- 

1 Deussen suggests emendation to "mahad-ady-avicefa-'ntam lingam ". 
Sechzig Upanifads des Vedas, p. 337, note 2. This would be a better 
reading. 
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bhutam idam jagat. 1 na hi bijasya svddu-parigraho 'sti 'ti 
ydvan na prasutih tasya 'py; evam tisrsv avasthasv annatvam 
bhavati. kdumaram, yduvanam, jard, parindmatvdt, tadan- 
natvam. evam pradhdnasya vyaktatdm gatasyo 'palabdhir 
bhavati; tatra buddhy-ddini svaduni bhavanti, adhyavasaya- 
samkalpd-bhimdnd ity; at he 'ndriya-'rthan pahca svaduni 
bhavanti ". 

" This world is food, known as pleasure, pain and illusion " 
[cf. Gaudapdda to Karika 12] " for there is no contact of 
taste in the seed until there is creation of this" (world); 
"thus there arises a condition of being food, in the three 
divisions (of life, gods, men and beasts). Youth, adolescence 
and old age, due to transformation (of the individual), consti- 
tute the condition of food in these. Thus there is perception 
of pradhana become manifest " [Karika 8. " kdryatas tad- 
upalabdhih".'] "(When) it (is manifest) the intellect'' [bud- 
dhi~\ "and the rest enter upon tasting (it)" [svadu], "(as) 
certain ascertainment, arranging, (and) self-reference; and the 
five (buddhl-'ndriyas) enter upon tasting the objects of sense ". 
[Karikds 28 and 29] . 

Then follows an important clause : " evam sarvdni 'ndriya- 
karmani prdna-karmani ". 

"Thus all the actions of the indriyas" [senses] "are the 
actions of the pranas" [vital breaths]. 

The five vital breaths or pranas played a very important 
part in the Vedanta philosophy and also in the earlier Sdm- 
khya. 2 A trace of this is found in Karika 29, which reads : 

" sdmdnya-karana-vrttih | prand-'dya vayavah panca\\ " 

"The five (vital) breaths, prdna and the rest (form the) 
common function of the organs " [karana]. Sutva II. 31 is 
identical. This teaching was lost sight of by the later masters 
of the school and only crops up now and again as in the above 
passage. 

"evam vyaktam annam, avyaktam annam" [Karika 11, 
' visaya '] ; " asya nirguno bhokta; bhoktrtvac caitanyam pra- 
siddham tasya; yatha ' gnir vdi devdndm annd-'dah, somo 'nnan 
agnindi 'va 'nnam ity, evamvat soma-samjno 'yam bhutdtmd 

translated 1 by Deussen, Sechzig Upanisads. as a half-f/ofca, but 
the position of the enclitic ' hi ' forbids it. 
2 Deussen, Geschichte, pp. 60-72. 
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gni-samjno 'py avyakta-mukha iti vacanat, puruso hy avyakta- 
mukhena trigunam bhunkta iti " . 

" Thus the manifest is food, the non-manifest is food ; he 
who is without the gums is its en j oyer ; his spirituality is 
proven, since he is an enjoyer; (now) just as agni" (fire) 
"consumes the food of the gods, (and) Soma is the food 
eaten by Agni, similarly this (universe) is called Soma, and 
the individual soul " [bhutatman] " Agni, is said to be the 
mouth of the non-manifest; (hence purusa enjoys that com- 
posed of the three gunas by the mouth of the avyakta " . 
(Karikas 36 and 2>7)- The remainder of the siitra is unim- 
portant. 

In VI. 14, we find the expression "na vina pramanena 
prameyasyo 'palabdhir" — "there is no perception of (a thing) 
to be proven without means of proof " . This reminds one of 
Karika 4. " prameya-siddhih pramanad dhi " — " the establish- 
ment of (a thing) to be proven is from means of proofs", 
but the idea belongs rather to the logical Nyaya system than to 
pure Samkhya, and was in both instances most probably 
borrowed from one of Gautama's writings. 

The gloka verse in VI. 19 is of interest because of the last 
pada, " tac ca lingam niraqrayam " — " and that is the linga 
devoid of dependence " . The wording is similar to that 
of Karika 41, when describing the 'linga' — "niraqrayam 
lingam " . 1 

Maitrl VI. 30 reads : 

" sa hi sarva-kama-mayah puruso 'dhyavasaya-samkalpa- 
'bhimana-lingo baddhah; atas tad-viparlto-muktah atrai 'ka 
ahur, gunah prakrli-bheda-vaqad adhyavasaya-bandham upa- 
gato; adhyavasayasya ksayad vimoksah, manasa hy eva paqyati, 
manasa qrnoti, kamah, samkalpo, vicikitsa, cuddha, 'quddha, 
dhrtir, adhrtir, hrir, dhir, bhir ity etat sarvam mana eva " . 

"For this purusa, (when) consisting of all desires is bound, 
(being composed of) certain ascertainment, arranging, self- 
reference, and the mergent " [linga] ; - from the contrary of 
this, (it is) liberated. (Now) on this (subject) some say, 
(that) the gunas attain to a bondage arising from certain 

"See Samkhya Term, linga, p. 451. 

2 ' /««£a ' here as elsewhere in the text could mean 'characterized 
by', which would perhaps be a better rendering. 
4 
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ascertainment, due to the power of the divisions of prakrti; 
liberation is from the destruction of certain ascertainment, for 
just through the manas" [mind] "one sees, through the 
manas one hears ; desire, arrangement, doubt, belief, unbelief, 
stability, instability, shame, wisdom and fear all these are 
declared to be just manas" . 

This is certainly not the doctrine of the later Samkhya, 
which would refer bondage to the ahamkara and not manas 
(cf. Karika 64; Sutra III. 75) and which would classify all 
the above functions under ahamkara, save samkalpa, which 
belongs rightfully to manas, (Karika 27) . There was however 
a diversity of opinion as to the origin of bondage amongst 
the early masters (see Sutras VI. 67-69). The teaching 
which approaches most closely to that of the Maitrl is the 
theory of Sanandana, given in Sutra VI. 69 : — 

" linga-garlra-nimittaka ity sanandana-' car yah ". 

"'(Bondage is) caused by the mergent body' says the 
master Sanandana ", and Maitrl VI. 30 continues : 

" atah, puruso 'dhyavasaya-samkalpa-'bhimana-linga-bad- 
dhah ; atas, tad-viparlto muktah ". 

" Hence purusa is bound by certain ascertainment, arranging, 
self-reference and the mergent " [Zinga] ; " hence, from the 
contrary of this (it is) liberated". 

The siltra contains the following f/o&a-verse : 

" yada panca 'vatisthante \ jnandni manasa saha \ 

buddhig ca na vicestate \ tarn ahuh paramam gatim \\ ". 

"When the five jhanas" (knowledges, the buddhindriyas 
or could the pranas be intended?) "together with the manas, 
stand still and the intellect" [buddhi] "ceases to act, that 
they call the highest path" (cf. Karika 68). 

This completes the list of passages in the Maitrl Upanisads. 
The teachings here expounded certainly represent more de- 
veloped and crystallized views than those of the crude Sam- 
khya — if such it really is and not a perversion — in the epic 
and legal literature. The doctrines are those of an earlier 
period of the school than that of the Kdrikas, they use terms, 
such as bhutatman and ksetra-jiia, foreign to later treatises 
and they exploit the theories of the pranas, of the atomicity 
of purusa and of the manas as a cause of bondage, afterward 
either combatted or rejected by the Samkhya doctors. That 
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the Upanisad did not borrow from the Karikas is evident 
from its more ancient style and vocabulary, and the close 
similarity of several phrases in the two works argues that the 
Karikas are not indebted to the Upanisad for their material, 
rather than the contrary, for it would have been next to 
impossible for the author to have culled out certain sentences, 
fitted them to others taken from elsewhere and adapted the 
combination to a difficult metre such as the arya. On the 
other hand, these striking resemblances point to a common 
source of the two books, and form one more argument for 
the assumption that the Karikas of Igvarakrsna were based 
on an earlier prose original. 

Ellwood Austin Welden. 

Additional Note. Since the completion of the present paper, an 
article has appeared in the Wiener Zeitschrift zur Kunde des Morgen- 
landes, XXVII, No. 3-4 by Dr. Otto Strauss, entitled "Zur Geschichte 
des Samkhya ". I beg to refer to his conclusions as a possible solution 
of the passage found in Maitrl Upanisad, VI. 10: " mahad-adyam 
vi(esa-'ntam lingam". E. A. W. 



